Pausanias mentions neither a hunting party nor a priesthood explicitly, even though the text could perhaps be construed in that direction. On the other hand, he does mention something Lancellotti pays no attention to. Pausanias continues his summary of Hermesianax by writing that 'in consequence of these events the Galatians that inhabit Pessinous do not touch pork' and he stresses that this is not the local myth, which he mentions subsequently and which we will discuss shortly ( § 3). In other words, Hermesianax gave in his poem an aetiological explanation of the Galatians' abstinence from pork, which as a taboo for Attis' worshippers is confirmed by Julian There is even another argument against the 'Lydian' connection. We actually happen to know that Lydia had its own cult of the (a?) Meter, but her Lydian name is Kuvav-or Kufav-; Herodotus attests her importance by calling her 'Kybebe the native goddess' (5.102.1). Her name continues that of Kubaba, the great goddess of Carchemish on the Euphrates, 26 but the Ionians transcribed the name of this goddess as Kybêbê not Kybele. From Lydia she must already have been early accepted among the Greeks, as the seventh-century Semonides calls a follower of Kybele a kybêbos (F 24 Lancellotti, Attis, 58. 25 For a discussion of the taboo on pigs see Bremmer, 'Modi di comunicazione con il divino: la preghiera, la divinizzazione e il sacrificio nella civiltá greca', in S. Settis (ed.), I Greci I (Turin, 1996) West 2 ); in fact, a recently published sixth-century Locrian inscription still has the form K(y)baba (SEG 49.1357). Given that Lydia had its own Meter, it seems odd that the Lydians should have imported into Sardis a figure from Pessinous, whose cultic existence anyway is not even established for that time. And indeed, Attis' cult is not attested in Lydia before the third century AD.
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As we have neither Lydian nor indigenous Phrygian epigraphical, literary or iconographical sources about Attis as cultic figure before Roman times, we will first look at the god's arrival in Greece, as in the older testimonies we see him only through Greek eyes.
The arrival of Attis in Greece
Hermesianax's poem shows that Attis had already become known in Greece at the beginning of the third century, but when exactly did he become accepted into the Greek world? For our purpose, we can draw on archaeological, literary and epigraphical sources, which all seem remarkably to converge on more or less the same date. 29 The oldest testimony for Attis is usually seen in the Old Comedy dramatist
Theopompus, but the surviving fragment 'I will punish you and that Attis of yours' rather indicates a human lover; 30 in fact, we find at least three Attides, two Attas and one Attos in fourth-century Athens. 31 The earliest securely identified image of Attis is a votive stele of the Piraeus from the middle to the third quarter of the fourth century him to a spring with wine, and tied his testicles to a noose. When Agdistis awoke from his hangover and tried to get up, he unwittingly castrated himself. As Burkert has seen, the beginning of this episode closely resembles the beginning of the Hittite myth of Ullikumi, where we also find the birth of a monstrous figure from a rock.
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Getting Agdistis drunk, on the other hand, is of course a calque on the catching of Silenus by Midas. This myth was narrated in the very same area, as is illustrated by the mention of the well of Midas in Ankyra (below). When a pomegranate had sprung from the blood of Agdistis, Nana, the daughter of the local king or river Sangarius, placed it in her bosom and became pregnant. Her father then shut her up, but the Mother of the Gods kept her alive. After the father had her child exposed, a certain Phorbas, 'Nourisher', found him, raised him on goat's milk and called the boy Attis, 'as the Phrygians call their goats attagi'.
When the latter grew up, he roamed the woods with Agdistis, who loved him -if naturally somewhat inadequately. Under the influence of wine Attis confessed his love and that is why those drinking wine are forbidden to enter his sanctuary. This episode is a mixture of the theme of 'the mother's tragedy' (exemplified by Greek heroines like Io and Danae), of the fostering of heroes (exemplified by the fostering of
Zeus by a goat), 55 and of the aetiological explanation of the prohibition of wine. At the same time, Timotheus kept a certain couleur local in the story by his usage of the epichoric names Nana ( § 1) and Sangarius. 56 We may assume that he had made proper enquiries before adapting the local lore to his sophisticated Alexandrian public.
In the final part of the story the king intended to give his daughter in marriage In his account of the Attis cult, Pausanias (7.17.12) mentions that Attis also cut off the private parts of his father-in-law. Gallus will therefore have been the name of the king, even though this does not fit well with the name Midas, which is also used by
Arnobius for the king.
In this frenzy Attis castrated himself under a pine tree, and the Mother of the Gods collected his parts and buried them; she also brought the pine tree to her cave. 55 For the themes of the mother's tragedy and the fostering of heroes see J.N. Now Timotheus has introduced both the Mother of the Gods and Agdistis in his story, but that was one goddess too many. This is also clear from the other three accounts that we have discussed: they all make use of either Kybele and Attalos II to Attis between 163 and 155 shows that 'Attis' was a title rather than the personal name of an individual priest and that, moreover, the 'Attis' was clearly the more prominent member of this duo. 94 As Aioiorix, the Galatian name of the brother of this 'Attis', demonstrates, the Galatians had taken over the supervision of the cult, and they may well have skipped the traditional castration of the high priest! It On the ritual level it is clear that we have to do with a festival and a priesthood, the Galli. The festival is recoverable only in outline, as we have only two early sources. The festival took place in the spring, as it later did in Rome, 97 and an important element was the mourning for Attis, apparently in front of an image of him. 98 However, 'ritual logic' requires that lamentations are succeeded by rejoycings, just as in the later Roman ritual the setting up of the pine (22 March) and the dies poem closes with a funny variant on a theme often treated in the Greek Anthology, namely the meeting of a Gallus with a lion, in which the Gallus chased away the lion with the tambourine. 166 In the version by Alcaeus (AP 6.218 = 134-43 GP) the Gallus even converts, so to speak, the lion, which starts to dance as a follower of Kybele.
From the very beginning of her representations, Kybele had been connected with lions. Dionysius' Scythobrachion's (?) closing statement about the positioning of lions and panthers next to her statue ( § 3) is one more testimony to the merging of the Dionysiac and Metroac, since panthers are never associated with Kybele but typical of Dionysos. 167 In Catullus' case, though, he reversed the usual theme and let the outcome be that the lion effected that Attis omne vitae spatium famula fuit (90). 168 In his closing prayer Catullus one more time mentions the furor of the era (92), but with a typical Roman epipompê he prays that this fury may pass to others. 169 Kybele might be a powerful goddess, but Catullus preferred to stay outside her sphere Dindymi, but this presents the wrong combination (magna dea instead of dea magna) 170 and disturbs the tricolon crescendo and anaphora, which are typical of ancient prayer. 171 So the line should be punctuated as: dea magna, dea Cybebe, dea
Concluding observations
Catullus' poem, then, has no reference to the mythical Attis, just as Attis or Attes as a personal name is not attested in Rome before the first century AD, 172 when his name gradually becomes more frequent in the poets. Evidently, Attis was not a major cultic or mythical figure in Republican Rome.
In his major analysis of the poem from the religious point of view, Otto
Weinreich made a very modern observation. According to him, we should look at the poem from the perspective of the psychology of religion, and suggested that we have to do here with a 'radikaler Fall von religiöser Bekehrung' (his italics). 173 Weinreich had clearly been influenced in this view by the recent appearance of Nock's classical study on conversion. 174 However, it is clear that conversion is not Catullus' focus. On the contrary, he pays no attention at all to the process that led to Attis' entry into 
